Otto Semmelroth played a major role in advancing the church as sacrament at Vatican II. His preconciliar works as well as his participation in working groups and committees were instrumental in introducing this , contributed significantly to the documents of Vatican II, through both his preconciliar writings as well as his participation on a variety of committees. Although today he stands toay among the nearly forgotten of the council's periti, at the time of the council his name and work were closely associated with the concept of the church as sacrament that was so important to Lumen gentium and other documents. Moreover, he stressed the combination of the personal and the juridical without a significant corresponding stress on the experiential or the historical, which were associated in the minds of traditional theologians with the subjectivist and the historicist respectively.
1
This article builds on a previous one that focused on Semmelroth's preconciliar work on the church as sacrament.
2 A study of his classic Die Kirche als Ursakrament as well as the prior
Urbild der Kirche: Organischer Aufbau des Mariengeheimnisses shows how he championed an
ecclesiology that envisioned the church primarily as a lay organization served by a hierarchy. 
Controversy over Speaking of the Church as Sacrament
On October 1, 1963 Cardinal Ernesto Ruffini put on the floor of the council one of two major challenges to the concept of the church as sacrament. This was one day after Cardinal Joseph
Frings, also on the floor of the council, had requested on behalf of 66 German and Scandinavian
Fathers that more explicit emphasis be given to the church as Ursakrament. 5 Ruffini argued that, "as everyone knows," the term "sacrament" is reserved in its proper sense for the seven sacraments, that the application of the term to the church obscures this, and that this new usage is associated with George Tyrrell, a leading figure among the Modernists. 
Ruffini's intervention is available in Acta Synodalia Sacrosancti Concilii Oecumenici
Vaticani II, vol. 1, pt. 4 (Vatican City: Vatican, 1971) Moreover, he stressed the combination of the personal and the juridical without a significant corresponding stress on the experiential or the historical, which were associated in the minds of traditional theologians with the subjectivist and the historicist respectively.
Prior to the publication of Mystici Corporis, the concepts of the pilgrim church, the church as sacrament, and the church as the people of God were all proposed by forward-minded 
Congar
The bottom three positions can all be contrasted with a strict anti-Modernism to some degree, though object-centered personalism comes to much more of a compromise with it. Experiencecentered personalism retains a focus on the personal, and history-centered personalism retains an interest in both the personal and the experiential.
There exist various types of anti-Modernism. All four of the above categories stand opposed to the reductionist elements of Modernism as described in Pascendi dominici gregis such as subjectivism and historicism. The terms "personalism," "experience," and "history," can all be used legitimately to label a variety of ideas.
In relation to the concept of the church as sacrament, I associate the positions of Ruffini 
Church as Sacrament in the Drafting of Lumen Gentium 1962-1963
The Council Fathers rejected the initial draft (1962) God and to offer up spiritual sacrifices in the Mass.
The overall content and tone of the document, however, undercut these points.
Semmelroth and Karl Rahner collaborated on a critique that surfaced problems of method and content and went deeper than De Smedt's stinging comments. 29 Their most important criticism, which can be read as a call to see and refer to "the church as sacrament," was that the document was missing an organic structure, a perspective, and a coherent ordering of chapters among themselves. They also found that the document needed to be more pastoral, lacked an ecumenical spirit, was insufficiently scriptural, and did not acknowledge differences in types of dogma as if Semmelroth and Rahner, among their criticisms, offered alternative approaches. For an organizing principle, they recommended that the teachings on the nature of the church needed to be placed within the context of the history of salvation, and that the salvific function of the church as the sacrament of the world needed to be related to elements that are not as visible, such as the church's eschatological dimensions, its mystery, and its connection with the kingdom of God. They wanted a document that would highlight the church's bringing together of historical, visible elements with spiritual, invisible elements. 30 When it comes to the matter of the necessity of the church for salvation, it ought to apply not only to individuals but also to the collective unity of the human race. The church is the root (radice) sacrament of the human race, and this also relates to those who are saved by God apart from baptism. Their connection to the church should be seen as related not only to their subjective desire but also to their objective participation in the human nature that Christ assumed.
A most striking change between the 1962 and 1963 drafts was the use of the concept of the church as sacrament in the very first paragraph. This paragraph, inserted as a prologue, 30. Wassilowsky, Universales Heilssakrament 411, section B, I, 1, e.
begins with the phrase "Lumen gentium" and says "the church is in Christ a sign and instrument, or like an intimate sacrament of the unity of the entire human race and of their unity with God."
An early version of this prologue came from the fourth and final version of the German Schema, of which the main drafters, along with several other contributors (including Joseph Ratzinger),
were Semmelroth, Rahner, and Alois Grillmeier. 31 The German Schema was one of many documents that had been submitted to the main drafter, Gérard Philips, a Belgian theologian at the University of Louvain. These documents contained input from other scholars who supported the concept of the church as sacrament, including Edward Schillebeeckx, Henri de Lubac, and Yves Congar. 32 When it comes to making the church as sacrament a major organizing principle of Lumen gentium, however, Semmelroth stands out as a key contributor through his book on the subject, as well as through his direct input in the influential German Schema.
Church as Sacrament in the Drafting of Lumen Gentium 1963-1964
Semmelroth's preconciliar work of the concept of the church as sacrament had stressed its personalist-experiential dimensions as well as its function as an organizing principle in relation 31. Wassilowsky traces in detail the process and content of the four drafts of the German schema in Universales Heilssakrament 277-353.
The German Schema can be found in Hellín, Constitutio Dogmatica De Ecclesia Lumen
Gentium 716-50. Many other schemas can be found there as well, including ones from the French, the Belgians, the Chileans, and several individual bishops. The support of Congar and de Lubac for the church as sacrament was relatively more qualified than that by Semmelroth, Rahner, and Schillebeeckx. A key development in Lumen gentium for Semmelroth is the decision to place a chapter on the people of God before the chapter on the hierarchy. 37 In the 1963 draft, the people of God had been introduced in a chapter devoted to the laity. Already in that draft, the threefold ministry of Christ as priest, prophet, and king is given to the entire people of God, not just to the hierarchy. The reality of the people of God is founded on both the word of God and the sacraments. It is an image with scriptural, historical, and ecumenical appeal.
Semmelroth recounts how the new placement of the people of God as its own chapter gave it a new weight. The people "of God" could itself be seen as a sacramental image by which this particular group of individuals is made visible within the "people" of God. 37. Semmelroth, Tagebuch, October 6, 1963. 38. I use quotation marks here to highlight the distinction Semmelroth made between the people of God, on the one hand, with an emphasis on the eschatological nature of a holy people in the relationship between the people of God and the mystery of the church in chapter one became more evident. In combination the two chapters could be seen to speak to how the Mystery comes to be expressed in connection with the more historically grounded concept of the people.
Semmelroth thinks "people of God" promotes a personalist understanding in that it focuses on the church in history as a wandering people. He further emphasizes that historicity is a dimension of what it means to be human. Such a focus also allows for attention to the relationship between the church and Israel, including an eschatological element of a journeying people awaiting final fulfillment.
This historical-eschatological emphasis therefore adds a new element to the personalistexperiential themes developed in Semmelroth's early works. His inclusion of the people of God in his 1959 essay, "Um die Einheit des Kirchenbegriffs," anticipated a move toward historical concerns. 39 His strong emphasis on history and eschatology in his commentaries on Lumen gentium, however, appears to reflect something of his own learning experience through his work for the council.
Semmelroth finds that the eschatological theme is buried in the chapter on the people of God; it is more noticeable in chapters 7 (heavenly church and earthly church) and 8 (Mary).
When the decision was made to integrate fully into the document what had been an appendix on Mary, the two chapters were thematically paired. In his commentaries, Semmelroth notes this pairing and discusses how each chapter impacted the development of the other.
regard to the final stage of its fulfillment and, on the other hand, with an emphasis on a wandering people making its way through the desert. Semmelroth, "Die Kirche: Das neue
Gottesvolk" 367-68.
39. Semmelroth, "Um die Einheit" 321-23.
The appendix on Mary had not been expressly ecclesiological, but the new chapter 8 presents Mary as a type of the church, incorporating many themes found in Semmelroth's Urbild der Kirche (1950) . It connects her role as type with the Incarnation and the history of the saving work of Christ. Mary is a type of the church because it is the task of every Christian to enter believingly into Christ's saving work. Mary is already the fulfillment of the church, yet
Christians can also relate to her as a human being who journeyed on this earth. She thus embodies in herself the eschatological connection between the heavenly and earthly church. The heavenly church is already present in the pilgrim church in its journey on earth. Mary in heaven represents the eschatological future of all Christians as present in Mary the human being who said yes to God's offer (and as related to every Christian, in that to every Christian this offer is made). In other words, there is not only a sacramental theme to be appreciated within chapters 7 and 8 on their own, but that same theme is also expressed in the relationship between the chapters.
The sacramental dimensions of the church in Lumen gentium contest individualism and impersonalism (which had also been major targets in Mystici Corporis). Semmelroth gives a detailed example of how an in-depth consideration of the heavenly church helps combat individualism. He refers to a centuries-old tendency of focusing on the destiny of individual souls, thereby emphasizing the purpose of the church as preparing these souls to attain eternal salvation in heaven. In this view, there is no need for the church to continue in the next life. Once souls are in heaven, the church's purpose is accomplished. Semmelroth acknowledges worthwhile dimensions in this view that need to be preserved, but it is not enough by itself.
Human beings are indeed individuals, but they also have an integral social dimension. Salvation comes not as an isolated event to individual persons, but to individuals as social beings.
Semmelroth insists that the social dimension of our being does not end once we get to heaven.
There is indeed a heavenly church, and the earthly church is related to it. The earthly and heavenly churches taken together make up the church as the communion of saints. The earthly church will finally come to its end, but the fellowship of saints in the heavenly church will continue to be enjoyed in eternity.
40
In chapters 7 and 8 Semmelroth explains further how devotion to Mary and the saints supports the personal-experiential elements of the church. 41 Christians in today's world stand in personal (and sacramental) relationship with the saints in heaven. Mary, a created person like us, represents the church in its fulfillment and foreshadows our own destiny. 42 The saints who have gone before us in death are also people to whom those still journeying can relate in a personal way. Our grace-filled relationships with Mary and the saints are not mechanical but personal.
The personal-experiential dimensions of the church lead Semmelroth to develop these sacramental images further. He makes the case that an emphasis on the need for God's graceas the personal revelation of God's love-combats the image of a sacrament as an objective dispenser of something called "grace" This need impresses the desire to be accepted and charges the individual recipients to live out its implications in in the concrete, historical world.
Semmelroth argued that the divine gift dimension of the church must be realized existentially;
otherwise, the church's visible dimension would be merely a shell for the invisible. 43 To point up the church's sacramental dimension, Semmelroth intercalates the chapters on the visible 40. Semmelroth, "Die himmlische Kirche" 327-28.
41. Semmelroth, "Die Selbstdarstellung der Kirche" 71-73.
42. Semmelroth, "Kommentar" 335; "Maria in Geheimnis" 109.
43. Semmelroth, church-the hierarchy, the laity, and the religious-between chapters on the church as a mystery and an eschatological reality. 44 That is, the invisible grace of the outer chapters is lived out in visible ways within the structures discussed within the inner four chapters.
Semmelroth finds a similar relationship between chapter 5 on the universal call to holiness and the surrounding chapters on the hierarchy, the laity, and the religious. By nestling the chapter on the universal call to holiness within the inner chapters, Semmelroth focuses the reader's attention on the visible structures and helps express even more what the church is called to become. 45 For Semmelroth, the church as sacrament cannot be expressed solely in a static image; it necessarily includes images that bring together the relationship between the invisible mystery of the church and its actual, concrete realization in history.
Beyond contesting individualism and impersonalism, the expanded range of images for explaining the meaning of the church as sacrament also further strengthen the themes of historicity and eschatology. These themes stand as counterpoints to previous ecclesiological tendencies toward objectification and triumphalism. Semmelroth regularly mentions that the times in which he lives call for a more humble view of the church, one that can acknowledge its own limitations and speak of its own sins. 46 The church needs to be able to compare itself with Israel as still wandering in the desert, still awaiting its fulfillment. In the wake of the Extraordinary Synod, Walter Kasper examined the concept of the church as sacrament in a way that stressed its limitations as much as its positive importance. He described how the evolution of the concept from the German Schema through the following drafts of
Lumen gentium involved a series of difficulties and modifications. 53 The word veluti ("as if it
were") now qualifies the term sacrament. Kasper emphasized that the church as sacrament is one concept among others, that in the Vatican II texts it is always embedded in a christological context, and that the term "sacrament" is not applied to the church in a proper sense. It is likely that Rahner, eight years Semmelroth's senior, had more influence on him than vice versa. Rahner had received the best education that Germany had to offer, whereas 58. In the following comparison, I intend to be descriptive rather than evaluative. I am not implying negative judgments about the work of these leading theologians. grew at the council. Rahner, though, was more philosophically sophisticated and theologically systematic. He addressed a wider range of issues in a groundbreaking manner. He was no public controversialist; perhaps quite the opposite. Compared to Semmelroth, however, Rahner was more inclined to push the envelope regarding the need for change in church thinking and practice. Semmelroth, whose poor health was a concern, seems to have slowed down after the council, whereas Rahner was at that time still moving vigorously ahead. He mentioned specifically how at the start of the first session, against desolate expectations, a sudden, unforeseen new beginning was given to the work of the Council. He also recalled how, at the end of the third session, many were shocked by the sudden working of God beyond human ways, bringing about a renewed optimism:
That a divine power was working through the church during the council showed itself above all in that an extraordinary variety of outlooks and proposals as well as an effort toward an active decentralization in many areas in no way made impossible the unity of
